to Clavis Patrum Graecorum. 3 In this note I would like to highlight once again this preface so that future studies of De adoratione may take into account its significance for interpreting the treatise.
Furthermore, I intend also to draw attention to the existence of the same passage in a Syriac manuscript apparently unknown to de Durand, which provides further confirmation for the Greek text found in the Bodleian manuscript. Finally, I will comment upon how this preface aids us in identifying the intention behind the treatise, as well as its place in Cyril's exegetical corpus.
The most recent printed edition of Cyril's De adoratione is that found in Patrologia Graeca, published in 1864. However, the version of the text printed in PG is merely a reprint of the edition prepared by Jean Aubert, first published in 1638 in Paris and then reprinted in 1737. 4 Thus, it is something of an understatement to say that readers of De adoratione today are relying upon a dated text, and that a new critical edition is a desideratum. 5 Migne reports that Aubert took his Greek text from two sources, a manuscript from the library of Leiden and a manuscript belonging to Achille Harlay de Sancy, bishop of Saint-Malo in France who had previously served as the French ambassador to the Ottoman Empire and had there collected a number of manuscripts. 6 The former manuscript is Vulc. 025, currently held in Leiden and dated to 1583, and the latter is undoubtedly suppl. gr. 0150, a fourteenth-century manuscript now held at the Bibliothèque nationale of Paris. Vulc. 025 consists of the preparation for a critical edition by Vulcanius, and so takes into account several of the other witnesses known in the sixteenth century. However, the absence of a preface in Aubert's edition indicates that neither he nor Vulcanius had any knowledge of the Bodleian manuscript. Moreover, other witnesses were unknown at the time, such as the remains of a sixth-or seventh-century manuscript recovered from the ruins of an Egyptian monastery. 7 Although de Durand was unable to collate all the manuscripts related to De adoratione, by relying on the notes to the early printed Latin translations, he concluded that none of the other witnesses, not even those in the same family as the Bodleian manuscript, preserve this preface. Having determined that I should provide moral guidance for those who have chosen to live their life in the most excellent way and, as far as is possible, in a manner that is pleasing to God, so that they may know exceedingly well how to walk the path that leads into everything worthy of admiration, and how to accomplish rightly and without error the glorious achievements of the way of life in Christ, I was constrained to introduce this treatise upon the divinely inspired Scripture, and, after examining the depths of the commandment that came through Moses, I have arranged the whole body of the treatise into seventeen books. And may your noble heart, most longed for brother, keep the sequence of the chapters in order and maintain the distinction between the characters of the dialogue without any confusion. For since one must speak precisely and attend to extremely subtle thoughts when unfolding the shadow of the law and bringing those things spoken in enigmas into the most manifest knowledge, for this reason it was necessary for the treatise to be relaxed by taking the form of a question addressed to us and an answer. The chapters of the treatise . . . diacritical marks in the manuscript.
27. Wright transcribed this word as ‫,ܕܕ#3:‬ but ‫ܕܪ#3:‬ appears to me to be the correct reading.
28. This form is an abbreviation for the name Palladius. See below for discussion.
29. In order to mark the start of the chapter headings, this line is written in ink that is lighter than the rest of the text, as is also the enumeration in the margin beside the title of books 1 and 2. The ink for the main text is black, whereas this appears gray. Note that the scribe refers here to the "five"
) books of De adoratione that he is copying in this volume, and indeed the surviving portions of ms. Add. 14,553 preserve five of the seventeen books of the treatise.
De Durand was convinced that the preface is authentic, even though it is not preserved in any other manuscripts, and I am persuaded that he was correct. The parallels with Cyril's style that are highlighted in the footnotes above suffice to demonstrate Cyrilline authorship. 34 It is possible that either of these readings was the original one, but a scribal emendation from "brother" to "Palladius" seems more plausible than the alternative. Perhaps the Syriac translator assumed that the anonymous "brother" whom Cyril addresses in the preface was the same figure as his dialogue partner in the body of the work, and so substituted the proper name to remove the ambiguity inherent in the preface.
Moreover, it should be noted that de Durand also questioned whether or not this brief paragraph is truly a preface. He rightly points out its departure from Cyril's other prefaces or prologues. It names no dedicatee, it is much shorter, it contains no citations from Scripture, no acknowledgement of the difficult task ahead or prayer for divine assistance, nor does it express an awareness of prior exegetes who have commented on the Pentateuch, all features that occur with greater or lesser frequency in Cyrilline prefaces. In light of these departures from the norm, de Durand suggested that what we have here is not a preface in the true sense of the word, but rather a note to the copyists to attend closely to the dialogue format so as to avoid confusion arising in the process of transcribing the text. 35 He further proposed that Cyril might have composed this preface only after some copies of the work had already been circulated, which might explain why it does not appear in the manuscript tradition aside from these two 
) further argues that it should be read as a legitimate prologue to Cyril's work, albeit one that is noticeably different in certain respects from his other introductory notes.
Whether this προθεωρία is a proper introduction or simply a note to copyists, there is no doubt that it is the clearest statement we have from the author about his own work, and as ). In a similar passage from his Glaphyra, noted by de Durand, Cyril refers back to his earlier treatise, De adoratione, and describes it as an "moral exhortation"
(τὴν ἠθικὴν παραίνεσιν), recalling the phrase from this recently discovered preface.
45 Language similar to that found in the preface also occurs in the twelfth homily from Cyril's series on the Gospel of Luke which survives in Greek and Syriac recensions. In this homily which treats the fasting of Christ in the wilderness (cf. Luke 4:2), the archbishop presents this act as a "type" intended to make clear to humanity that to "dwell in the desert" is "useful and necessary for salvation." Thus, by going into the desert Christ was "establishing a pattern for us of the extraordinary and more admirable way of life" (εἰκόνα ποιούμενος τῆς παρ' ἡμῖν ἐξαιρέτου καὶ τεθαυμασμένης ζωῆς). 
).
47 Since this line is absent from the Greek catena fragment of this passage, it might have been a later addition by a Syriac translator or scribe. Alternatively, the usage of the first person ("I mean") argues for its originality. In either case, the monastic intent of the homily is clear enough, and the usage of similar vocabulary in the preface to De adoratione suggests the same for this exegetical treatise on the Old Testament.
All of these passages emphasize the centrality of moral advice to the De adoratione and suggest a different context for interpreting the treatise than that put forward by Wilken and others. While it is true that in the preface Cyril states his intention to "unfold the shadow of 45. Cyril, glaph. Ex. I (PG 69.385 Nevertheless, although De adoratione may fit awkwardly into the genre of Cyril's other exegetical works, the mode of exegesis employed in it is not out of step with his understanding of Scripture's purpose. In his estimation, Scripture provides a "twofold form of instruction"
(τὴν διφυᾶ παίδευσιν), one that is "both moral and dogmatic" (ἠθικήν τε καὶ δογματικὴν). 
